Increasingly, the term 'desi' amongst British Asians has been commonly used to describe South Asian diasporic cultural forms and practices, particularly regarding musical genres and styles. This article opens up debate on its contested meanings and usage within the London Asian urban music scene. In unpacking the complex and contradictory meanings and uses of 'desi' across time, space and place, 'desiness' becomes exemplary of the ambivalent spaces of youthful diasporic identities in process. I argue that cultural practices, such as music production and consumption, provide critical tools to critique one-dimensional notions of 'Britishness' and 'Asianness', as well as to reassert normative notions of belonging and diaspora. The exploration of diasporic identities in the making within the spaces of London Asian cultural production highlights the importance of everyday forms and practices and fosters a better understanding of multiculture and new modes of belonging in London.
Introduction
At Club 49 in Soho, on Tuesday nights once a month, an Asian music or 'desi' club night fills up the club with the 'hybrid' sounds of bhangra, Bollywood and the 'urban' beats of hip hop and R&B. The dance floor packed, arms waving and bodies swaying, the music takes over the room. The 'desi' scene consists of artists, producers, DJs, MCs, promoters and events managers alongside its fans. I pass the VIP area where only the inner circle of the scene, most of whom are 'native' Londoners, South Asian twenty-somethings generally hang out. Letting the strains of a popular 'desi' track by Punjabi MC lead me, I wander downstairs where it's grittier, hotter and jam-packed, to hear and see the cheers and arm pumping of people on the dance floor, filled with a mix of young desi men and women wearing the latest hip hop streetwear or dressed up in pressed shirts and slacks, dresses and heels. I think about how this night exemplifies and also defies dominant and often celebrated understanding of diasporic cultural production as a progressive and inclusive set of practices.
The club nights which are often advertised as 'desi music nights' (usually labelled as bhangra, Bollywood 'desi' beats) are often predominantly 'desi' in their audience, even though they are never specifically limited to a 'desi' crowd. Bhangra music, first originating from the Punjab, plays a prominent role in the scene where it is often remixed at 'desi' club nights. Bhangra's prominent role as a cultural practice within the London club night and music scene is an example of how diasporic Punjabi (Sikh) and northern Indian Asians tend to be its most visible members, and fewer Muslims or South Indians are represented. However, people come together in different and complex ways within the making of 'desi' spaces that surprise and challenge ideas of a 'right' way of living with difference and of what makes a 'community'. The absence of either an absolutely diverse or mixed crowd or a strictly homogenous 'sameness' within the 'desi' club space suggests that there is a thriving convivial multiculture that allows for diversity and difference to exist in multiple forms, where there is the recognition of difference alongside sameness, or as Gilroy (2006) puts it, where there are differing 'degrees of overlap' that are shared with people in a given communal space. Moreover, these differences that exist alongside shared connections cannot be reduced or 'straightjacketed' to ethnicity (Back 2009 ). Instead, these 'desi' spaces, through claiming a space for diasporic and heterogenous young Asians in London -those who attend the 'desi' club nights and participate in the Asian club scene -present alternative insights into how South Asian Londoners take up, share and negotiate its spaces and envision a sense of community and belonging that exists beyond simple appeals to ethnicity, taking into account the local, the diasporic and the global networks and connections.
Investigating the claims staking and place making of Asian club nights responds to the particular ways in which ideas of belonging, difference and identity have become of paramount concern within Britain in recent years. According to the accusations of a 'broken Britain' by politicians and political pundits, minority communities are living 'parallel lives' (Cantle Report 2001) that have subsequently led to pronouncements of the 'death' of multiculturalism (Kundnani 2002) . These debates on multiculturalism and its 'death' became more pronounced after the 2001 northern riots (Alexander 2002) and after the 7 July bombings, resurfacing within discourses of community based on 'cohesion' (McGhee 2005) , alongside calls for greater securitisation, border and immigration control (Back 2007 , Seidler 2009 ). 'Culture' (as a code for 'race' and ethnicity) has become the key cause for the lack of social cohesion within and across Britain's diverse communities. Thus, 'culture' has become the primary means through which minorities (particularly with regard to young people) are increasingly understood, and particularly British Asian Muslim youth are constructed as a backwards, alienated and ignorant 'Other'. Yet, recent concerns over the (lack of) integration of Asian Muslims and other minorities are rooted in a longer history of long-standing discourses that blame minorities for refusing to assimilate, a view that links cultural difference with the erosion of intrinsically monolithic 'British' values and way of life (Alexander 2000) . Often, Britishness is conflated with white English values and practices (Asad 1990 , Yuval-Davis 1997 . Moreover, the claim that minority youth were unable to assimilate into the British way of life was based on the construction of 'pathologies' to explain how and why these minority young people (men usually) were in 'trouble'. Asian males were pathologised as criminals through a racialised process that linked psychological traits such as aggression with inherited ethnic and cultural customs. Once considered 'docile', 'obedient' and 'well behaved', more recent discourse has focused on Asian criminality and their degeneration into 'rebellious', 'angry' and 'disaffected' youths capable of great violence, and now acts of terrorism. The reversal of perceptions of the 'good' minority to a 'bad' one served to cement the image of the 'Asian' as an urgent threat to the moral order of Britain (Alexander 2000) . Thus, an ethnographic engagement with youthful cultural production in general, and Asian club spaces in particular, provides an opportunity to challenge these pathologies and culturalist explanations for difference. As exemplary alternative spaces for British Asian identity formation they demonstrate how identities are actually lived out as fluid, shifting and multiply located formations, rendering inadequate any simplistic notion of assimilation or segregation, or pathologies of criminality and alienation.
'Desiness' and diasporic consciousness As Brubaker (2005) argues, diaspora 'does not so much describe the world but seek to remake it' (p. 12). The focus on 'desi' identities and diaspora spaces within this article uses diaspora as a space of intervention into narrow readings of living with difference, multiculture, community and belonging. More specifically, I will focus on the ways in which diaspora works in claims staking as a positioning (Brubaker 2005) or sensibility (Gilroy 1991 ) within these discussions, where 'desi' is constituted as ambivalent, contested, open and changing formations.
Within past studies of diasporic cultural formations, scholars have most often linked diasporas with dislocation, deterritorialisation, movement and contingency. In fact, there has been an overconcentration on 'edgy', endlessly shifting forms of 'postmodern' diasporic youth cultures (Alexander 2002 ). Yet just as often, the other side of diaspora is concerned with origin, fixity, rootedness, place and commonality (Gilroy 1993) . As Gopinath (2005) so rightly points out, diasporic formations are not automatically progressive on all fronts. Diaspora is often lived out as an essentialist, heteronormative, patriarchal and politically conservative set of beliefs and practices. In fact, diasporic identities are often much more ambivalent, in that they both challenge and support existing frameworks of inequalities that give shape to them, such as gender, race, youth and class. These forms and practices are often more about negotiating competing desires and positions that can be both accommodating and reactionary.
However, it is precisely this ambivalence and tension -between the competing desires to be both open and closed -between its rootedness and its contingency that mark the diasporic condition (Hall 1990) . The tension between difference and sameness, between rootedness and dislocation, articulates the 'necessary heterogeneity' of diasporic experience. To Hall (1990) , diaspora is never just about neglecting the ways in which sameness was important in favour of emphasising difference and disjuncture but about the critical engagement with these processes as they come together, contradict and overlap.
Thus, in the case of this diasporic 'desi' music scene, the practice of desiness functions at that point of disjuncture; a critical engagement between processes of 'roots' and 'routes' (Gilroy 1993) or between the 'empirical' and the 'metaphorical' perspectives of diaspora (Alexander 2010) . Indeed, I argue that desiness is a version of diaspora where a focus on one's 'roots' can be a way of establishing and negotiating new 'routes' and spaces. As such, desiness is the lived form of diaspora and demands a rethinking of both these empirical and metaphorical versions of diaspora as homogeneity or unrootedness, as well as ethnicity as an automatically shared form of belonging. In highlighting these contradictory and paradoxical processes that take place within the London 'desi' music scene, diasporic desiness works as a tool to unlatch diaspora from the confines of ethnicity to open up an alternative discussion of how people within the Asian music sceneartists, producers and consumers whose perspectives I analyse in this articlenegotiate and live out difference and sameness, and offers a window into how people negotiate belonging that exists both above and below the national, both grounded and imaginary.
How 'desi' is 'desi'? Constructing a 'desi' identity in the United Kingdom 'Desi', which originates from the word 'desh' to mean 'of the homeland', is used to connote someone of the South Asian diaspora. While anyone who can claim South Asian ancestry can be a 'desi', it is a term that is most commonly used within the United States and Canada to describe the members of the South Asian diasporic community, whose parents arrived after the 1960s wave of immigration (Maira 2002) . Significantly, this usage of 'desi' -to refer to the South Asian diasporic communities not residing in South Asia -exemplifies how desiness is itself always already a diasporic term in use, formed through the trajectories of movement and places of settlement (Alexander 2010) rather than in relation to a mythical 'homeland'.
'Desi' as an identity has been adopted in middle-class and upper-middle-class teenage and young adult South Asian American circles (Shankar 2008 ) as a means of asserting a sense of pride in having a 'hyphenated' ethnic and national identity particularly in response to the racism experienced by South Asians in the United States. This usage of 'desi', however, is also not that simple. It is also swiftly becoming a term used by corporate entities such as MTV Desi to capitalise on South Asian prosperous middle-class consumers (Balaji 2008) . In the United States, static conceptions of desiness and South Asian ethnic identities are often reproduced through highly ethnicised performances of desiness in schools as forms of entertainment and they reinforce particular ideas of minority 'culture' as traditional, unchanging and symbols of absolute difference (Shankar 2008 ).
Yet, in North America particularly, 'desi' has become such a commonly used term that there seems to be little discussion or debate that critically engages with its usage and the implications within the formation and practice of a cultural politics within the South Asian music scene nationally, and less still which explores its translations in its movement across the Atlantic. Furthermore, while 'desi' has become an increasingly relevant term in the United Kingdom, its emergence and adoption potentially signals a new shift in British Asian identity formations and its meanings, but has also become a point of contestation and negotiation within the urban scene. The question then is whether 'desi' offers meaningful associations with British Asians, as it does for South Asian Americans, and how these take shape within specific national and subnational spaces. The emergence of a 'desi' identity then deserves a more critical reading in order to highlight what is at stake within the formation of such a term and should be read against the specific social, political and cultural contours, locations and histories of South Asian youth and popular cultures in Britain.
Unlike the later and more prosperous migration trajectories of the North American South Asian diasporas, South Asian youth cultures in Britain are linked to the predominantly working-class mass migrations and settlements of the postwar period 1 (Ali et al. 2005) . A traditional form of folk singing and dance rooted in the agrarian communities of the Punjab, bhangra music travelled across to the United Kingdom with the first wave of Punjabi immigrants coming to settle in the 1950s and 1960s, while the 1970s saw Punjabi artists travel from India to perform in packed halls of London, Birmingham and Manchester (Banerji and Baumann 1990, Dudrah 2002) . The first wave of definitively British South Asian diasporic music production emerged out of the West London and Birmingham bhangra scene in the 1980s. Bhangra nights at clubs became popular along with the often spoken about live 'daytimer' gigs (Dudrah, 2002) . Towards the early 1990s, a new generation of bhangra remix artists came onto the scene fusing the dhol beats and sampling vocals with hip hop, reggae and R&B styles of music, becoming popular in the United Kingdom and spreading to the United States and back to parts of India. Thus, the production and reformulation of bhangra in different spaces demonstrate bhangra's ability to travel along 'roots and routes' -from Birmingham and London to the United States and India and back again to the United Kingdom.
However, while bhangra was one locus for British Asian youth identities, there were other alternative forms of cultural production that were significant in shaping and voicing other locations of South Asian identities (Banerjea and Banerjea 1996) . In particular, from the early 1990s onwards, emerging forms of British Asian hybrid cultural production known as 'The Asian Underground' 2 were lauded for their 'hybrid' sounds and for the expression of 'radical' identities. Many of the Asian Underground bands articulated a celebratory 'outernational consciousness' (Gilroy 1995) of diasporic connections that went avowedly beyond the cultural restrictions of narrowly ascribed ethnic identity. A few reached a level of mainstream success that brought British South Asian cultural production into the spotlight and into the British cultural mainstream in an unprecedented way.
Although the Asian Underground was crucial in opening up spaces for Asian artists and producers, in recent years it has been superseded by other forms of South Asian diasporic popular music. Asian music 'scenes' have become more diversified as well as increasingly fragmented, perhaps reflecting the complexity of Britain's South Asian communities themselves. Notably, the emergence of a 'desi' urban music scene that is the focus of this article signals a new wave of highly syncretic music that includes sounds of bhangra, Bollywood soundtracks, hip hop and R&B and other genres. The interviews included here are with producers, artists and fans. They highlight how these scene members are staking a claim to space and identity beyond and outside what has been done before with either bhangra or the Asian Underground.
In the section "'I'm reppin' 'desi' beyond nation'", I explore some of the meanings constructed (and contested) around a 'desi' identity in terms of place, history and power in contemporary times. This discussion demonstrates how popular music practices and communities can offer more complex, multi-spatial accounts of diasporic practices, networks of belonging and living with difference that go beyond the accepted frameworks of 'identity' and ethnicity. As I will show, the meanings around desiness are important sites of analysis because they reveal how significant space, place, histories and power are in making and remaking identities. The shaping of identities through 'micropractices' (Shankar 2008 ) is often crucially uncovered through ethnographic research of space making and identity. All of these spatially connected, interlocking aspects of the 'scene' and the club nights came together in different ways within my ethnographic research on the London Asian urban music scene from October 2007 to 2009. Through ethnographic participation and extended interviews with producers and participants, I explored the formation of the London 'desi' urban music scene, including club spaces, venues, music video shoots as well as online spaces. In total, I conducted 45 interviews alongside participant observation, which inform the argument which follows. 'I'm reppin "desi"': beyond nation South Asian cultural producers who are the artists and music producers within the scene are central figures who are negotiating for a wider and more complex understanding of ethnic identities. At the same time, they feel an equally strong pull to reinstate essentialist notions of what constitutes South Asian and diasporic identities. What it means to be an 'Asian' artist and make 'Asian' music is open to continual contestation, a site of ongoing struggle. Within this negotiated field, cultural producers occupy positions of power as figures who represent others who are often in subordinate positions. Their particular locations, also shaped by class and gender, help determine who can speak, who get silenced and what it is they can say, as I will discuss further in this section. Nav, a cultural producer who is Head of Productions of Internet radio station DesiHits.com, is in his late thirties, born and raised in London. Here, he speaks excitedly about the potential of 'desi' within musical expression to articulate a sense of diasporic identification that goes beyond national and local borders. Nav said:
We've created this new brand, desi. [It's] a new movement, and it's a sense of ownership and territory . . . this is the new movement...and it's like 'yeah, I'm desi and I'm proud. If you're desi and you know it clap your hands'. And non-brown people are joining it, and it's like wow! Mike Myers is joining it, 50 Cent and Amitabh Bhachan are in it. It's all mixed, everyone's desi, suddenly when everyone's in your club, everyone, then you don't have to be hostile anymore, there's nothing to protect. I see good things coming . . . Nav's observation about popular culture as potentially emancipatory and powerful tools for mobilisation echoes the claims made by scholars that highlight the important role of cultural production in the articulation of diasporic identities (Hall 1990 , Gilroy 1993 . Nav uses the 'desi' term as a form of consciousness; a claim that signals a more syncretised and fluid process of identity. This view of a more inclusive 'desiness' suggests the possibility that being 'desi' can be experienced as a position or outlook that people outside of the Asian community too can inhabit and adopt. When someone such as 50 Cent -an African American rapper -wants to and can be 'desi', this vision of 'desi' disrupts the stability and the fixity of an essentialised, monolithic version of Asianness. Thus in inhabiting a 'desi' outlook, one locates a sense of belonging in the multiple and blurred spaces of the transnational, the 'in-between' or the 'interstitial' spaces (Bhabha 1994) more than in the fixed and bounded definitions of nation and ethnicity.
Nav went on to explain how these shared connections are made and remade through translocal connections, which Appadurai (1995) describes as a cultural space and a way of thinking about communities that includes actual grounded places but that extend along imagined and actual nodes and pathways. Nav explained it like this: So we've got to piss on our ground, mark our territory, and uh, Dubai became a new place to do it. Germany, London, Birmingham, Sydney, Adelaide, Melbourne, take some places in the States, California, Houston, New York, and we start pissing on our territory and marking our spots as a generation, yeah, this is us, little India, just like the Chinese do, wherever they go, they make a Chinatown. So this is us nowour generation -I rep NY or I rep London, that's my turf and I happen to be desi.
This particular reading of 'desi' shows the salience of translocality towards a definition of diasporic communities as networks configured by multiple, diverse settings and also as continuous social relations across multiple spaces (Lyons and Mandaville 2008) . That is, rather than the Asian Underground's call for a 'militant nationalism' (Dawson 2007) , the 'desi' connections that are being heralded revolve around an 'outernational' framework (Gilroy 1995 ) that involves a constellation of global cities where South Asian communities have settled. Identifying as Londoners (or New Yorkers or from Sydney) rather than as British circumvents the nation state-defined parameters of belonging and identity. Global cities such as London allow a specific mode of identification that cannot be easily subsumed under a national identity, where being a Londoner does not necessitate being or feeling British. Moreover, it opens up translocal, more inclusive modes of identification that enable the formation of a wider, imagined interconnected network of global city citizens. Relatedly, when Nav makes the point about 'repping' London or 'repping' New York, this remark also works to illuminate the inclusive mode of 'desi' identity-making, because one recognises that in 'repping' London one's identity involves a great deal more than a racial or ethnic identification. It also demonstrates that these modes of belonging, rather than disconnected, are still grounded in a particular somewhere -reflecting Brah's (1996) claim that diasporic processes are made within the 'crucible of the materiality of everyday life' (p. 183).
Further, Nav discusses how it is distinctly a generational experience because it is the second and third generation who feel 'desi' and seek out connections and envision a shared space with other 'desis'. Desiness is also further cultivated and maintained through the spaces of popular music and culture. For example, Nav's own desihits!.com Internet radio station is a 'desi' popular space that focuses on music content that is urban, youth oriented and diasporic. A few years back, a television show entitled 'Desi DNA' 3 on BBC showcased all things related to 'desi' popular culture and included features on 'desi' artists, musicians and writers. The use of 'desi' in these examples suggests that cultural products such as music are closely associated with diaspora and youth, where these syncretic forms are both highly local and specific but also globally oriented, eschewing the essentialised appeal to parental, familial or ethnic 'roots'.
Yet, while Nav's reading of 'desi' may signal towards a more open and inclusive understanding of diasporic identities -if, for instance, an African American rapper like 50 Cent can be 'desi' -there is the risk of flattening out the historical specificities of desiness and its role in articulating South Asian migration and settlement experiences in the United Kingdom, erasing how it has become a popular term with Asian youth in the first instance and its narrower points of origin.
Further, Nav's investment in a more cosmopolitan and utopian reading of 'desi' suggests that he speaks from a particular location of privilege that shapes his understanding of desiness. As someone who has enough cultural and economic capital to travel around the world, perform in music festivals in the United States, other parts of Europe and India, his ideas of the potential for an 'outernational' desiness are shaped by his own abilities to transcend geographical borders. Thus, it is significant to consider how Nav's utopian hopes for desiness must also be understood within this context and compared with other cultural producers and other members of the scene who speak from different histories and locations and thus negotiate desiness differently.
'No one calls anyone a 'desi'!' dissing 'desi' and 'fakeness'
Alternately, on the other end of the spectrum, my conversations with Riz MC demonstrates how the 'desi' label is hotly debated and contested by an influential artist. Riz MC, a British Pakistani rapper, actor and activist, garnered much attention after mainstream radio refused to play his debut single 'Post-9/11 Blues' because of its supposedly controversial political message. He has acted in the Channel 4 series 'Britz ' (2007) and in films such as 'The Road to Guantanamo' (2006) and 'Four Lions' (2010) . His long-term involvement and interest in the hip hop scene was developed at Oxford University, where he even threw a hip hop night at the local club for university students. His strong and critically engaged views on identity, ethnicity and specifically as related to 'desi' and its (lack of) meaningfulness show through in conversations and are highlighted here:
Before people started pretending that this whole thing [Asian music scene] was called desi -like, no one fucking says that, no one says that, that's a media term. No one calls anyone a desi. It's like a comfortable, you know, catch-all newspaper phrase that -fair enough, I'm sure some people use it, but I don't know really who, I've NEVER used it or heard it used by myself or my friends.
Riz's comment highlights how some young British Asians might be wary of its associations as a 'media term' which might be seen as an attempt to target the young and increasingly affluent Asian consumers and their 'brown pound' by creating an corporate, commodified version of an Asian identity through the marketing of all things 'desi'. As I have mentioned in the start of this article, 'desi' is commonly associated with the South Asian American diaspora. Many might associate 'desi' with American geopolitical and cultural hegemony, a result of American corporate multiculturalism and branding (Balaji 2008) .
Identity is a social and cultural project that relies on people's willingness to invest in certain ideas of who they are (Hall 1990 , Ang 2001 . What allows for people to identify as 'desi' depends on individual and collective histories and experiences that affect the ability to invest in such an identity project. To that end, Riz, who sees the particularities of 'desiness' as sanitising certain Asian experiences, explained:
Riz: The 'desi' thing in America is weird, don't you think? Have you checked it out? Helen: For me, that's what I grew up with, you know what I mean, 'cause I'm from the States Riz: To begin with, it's just a completely middle class experience the whole 'desi' thing and they use the word 'desi'! It's because everything's received, they started this once it had already been packaged and became . . . broadcast, and that's the format in which they digested it . . . and so I feel they're aping something second-hand and it doesn't -it's not raw in the way that it was before, but actually, it's just . . . less Asian. All their
H. Kim
Asian club nights have like, completely mixed crowds, and that's because there's less of a massive Asian community . . . And you have a lot of people distancing themselves from their Asian roots, and I think you have more of that in America, you know. I just think they're just . . . much less proud, I just think they have a much less proud heritage of like, you know, American South Asians, or whatever they call it, 'American desis dude'. They can't say, yeah, we fucking rioted, and you know what, we've been here from day one -we built this country from day one, they're all rich kids, they're all -you know, it's just -I don't have a high view of it . . . . yeah, it just doesn't seem that wired in to any grassroots, street level Asian . . . thing in America.
For Riz, adopting a generic 'desi' identity requires a flattening out of differences, erasing the distinct migration histories and tensions amongst the different communities of British Asians. The desire to sanitise and to make neutral certain experiences is read as a particularly middle-class vision of the Asian 'experience' that seeks to erase or make marginal stories of hardship, poverty and resistance. These versions also fit in more neatly with the myth of the hard-working immigrants achieving the American dream and bolster the 'model minority' image many have of Asian Americans (Prashad 2000 , Sharma 2008 ). Thus, 'desi' becomes to Riz a term for the privileged and the comfortable that leaves out the messy, painful and chaotic experiences of the disenfranchised and poor. While the 'desi' experience is partly about symbolising a distinctly American outlook on ethnicity and identity constructions, it is also mediated by class distinctions. The British Asian experience stands as the 'authentic' 'street' and 'grassroots' that contrasts greatly with the suburban comfort that marks many South Asian American lives. Riz sets up a hierarchy here where he privileges the position of a working-class 'raw' grassroots outlook versus one that is middle-class, 'second hand' for 'rich kids'.
Importantly, Riz rejects the idea of there being a meaningful connection between these 'middle-class' Asian Americans and himself because he critiques the idea that he should feel some connection with someone through a sense of shared origin or ethnicity. Instead, Riz discusses how it is often the more immediate shared and local experiences that determine a sense of community and belongingthe significance of 'where you're at' rather than 'where you're from', perhaps (Gilroy 1991) . When he refers to 'heritage' he means the connections forged out of 'fucking riot [ing] ' that refer to the specific local histories of British Asian immigrants and youth movements that came together to fight the National Front, police brutality and negligence and state racism. Thus, he locates a sense of collective belonging within these very specific political experiences. Therefore, even while Riz does not make much of the 'desi' connection, he draws attention to the ways in which there are other meaningful and perhaps less exclusive or essentialised connections that have been, and continue to be, made in a specific geographical and experiential context. In the following sections, I want to shift the focus onto other members of the Asian music scene who undertake the promotion and consumption end of the scene to illustrate how the producers' constructions of desiness are negotiated by these other members who provide negotiated, differing and more lived meanings of desiness to add to the meanings that circulate within the scene.
'Desi' versus 'pardesi': 'here' and 'there', nation and citizenship Mandy and Ayesha, both self-professed fans of Asian urban music and avid clubgoers in their early twenties, born and bred in a predominantly Asian area of West London offer up a distinct understanding of 'desi' resulting from a different set of negotiations specific to their positions as young British Punjabi women who have been immersed in Asian bhangra clubbing cultures of the 1990s. In many ways, Riz's experiences are similar to Mandy and Ayesha's but what separates them is how these empirical diasporic experiences of being British Asian in London are then filtered through gender and additionally polished by an elite university education in politics and sociology.
Here, the discussion of 'desi's' meaningfulness turns to the ways in which the term is associated with older or more classic ideas of diaspora as 'belonging, being and boundaries' (Alexander 2010, p. 3) . Present within their versions of 'desi' are how Mandy and Ayesha negotiate diaspora and its 'boundary maintenance' of 'here' versus 'there', and where a 'desi' diaspora is understood as a distinct ethnic community and identity. However, this discussion around ethnic ties and belonging is turned on its head by the acknowledgement that the recognition of those ethnic ties does not guarantee automatic ethnic membership, especially when you are not from 'there' but from 'here'.
Helen: This term 'desi' even, isn't that a literal translation of the something like 'of the homeland?' Does that make sense to you? Ayesha: It does. Cos we've got two terms, there's 'desi' which is from home, and there's 'pardesi' which is from outside. We're 'pardesi' because we're from here [London, UK] 
'Desi' is discussed as having a dual meaning of being both 'here' and 'there' which points to how the term is used amongst the diaspora to mean those of the South Asian diaspora, whereas in parts of South Asia, it might refer to someone who is native born. This significantly points to the often overlooked tensions between the 'diasporic' Asian community and the 'native' Asians (Song 2004) . The Asian diaspora and Asians in South Asia are discursively produced as two distinct groups, separated by the notion of 'home' as defined by a singular place and territory. This definition of 'home' and 'nation' becomes the criterion used to judge who counts as 'desi'. While Ayesha states that 'desi' is inapplicable to her because she is a part of the diaspora, she also articulates a deep desire to be considered 'desi', because it would affirm a sense of transnational belonging to Pakistan and a Pakistani identity. Ang (2001) and Song (2004) both note the often painful ways in which 'native' Asians have drawn 'ethnic boundary keeping' distinctions between the 'native' Asians and diasporic 'Asians' based on notions of ethnic authenticity. Mandy and Ayesha's comments demonstrate that these forms of exclusion and boundary keeping are actively reproduced in the notion of 'desi' and correspondingly, their comments hint at the pain this form of exclusion can summon. Further, the (hetero)normative logic of the nation privileges the nation over diaspora, so that diasporic formations and communities are treated as weaker and less legitimate in relation to the nation (Gopinath 2005) . Their comments of wishing they could belong in both places demonstrate how their more open, diasporic readings of 'desi' as transnational if not quite 'outernational' consciousness bump up against but also coincide with more formal, 'official' and often restrictive, conservative ideas of citizenship and belonging that are encountered, so that the boundaries around desiness are then negotiated through both sets of 'unofficial' everyday experiences and the 'official' ones. Thus, 'desi' is always subject to negotiation, shaped not only by their individual understandings and experiences and choices but determined to a large extent by externally driven forces and structural factors. Moreover, being in former possession of a dual nationality illustrates how Ayesha must navigate this highly shifting terrain of diasporic identity in and through the specificities of Pakistani citizenship that have changed in more recent years with the 'war on terror'. This has made obtaining citizenship more difficult, especially for non-resident Pakistanis, and particularly for women in their role as bearers and symbols of national cultures (Anthias and Yuval Davis 1993). Ayesha still sees herself as being Pakistani yet without the corresponding paperwork to prove the legitimacy of her identity, and so she gets 'stuck' in a difficult spot because of her inability to be placed within one category or another -between the different levels of informal and formal processes of belonging.
But at the same time, this once dual citizenship has meant that Ayesha sees her identity more fluidly and gives herself both options rather than feeling as if she must choose being British or being Pakistani. Thus, despite the new rules that strip her of being in possession of an passport because of her diasporic and female status, her identity and feelings of having dual nationality still exist without such tangible proof, both reinscribing and transcending national borders and the more unruly affective dimensions of identification and belonging. 'I'm 100% 'desi'': desiness and the subnational Nisha, owner of an Asian music PR firm, and who works with many of the Asian artists in booking shows and doing promotional events, illustrates how 'desi' represents a diasporic claim-staking for a subnational, local space (Alexander 2010) . This space brings together in tension the 'roots AND routes' that frame diasporic positioning where the tensions between the earlier translocal claims that Nav brought forward sit sometimes uncomfortably alongside the views of Mandy and Ayesha, whose transnational longing is to be both from 'here' and 'there'. For Nisha, 'desi' evokes a sense of the homeland (past) but always made through the reinvented 'homing' (future) (Brah 1996) that is then highly specific to local Asian diasporic communities who settled in different cities. The result of different migration histories from different areas of India, Pakistan, Bangladesh and Sri Lanka has meant the growth of particular popular culture scenes in different cities, such as in Birmingham, which birthed the first wave of UK 'home-grown' bhangra scene due to the large numbers of Punjabi migrants who came to settle in the United Kingdom (Dudrah 2002) . Thus, a subnational space for the imagined 'desi' community is grounded within the very real places and spaces in and through a place like Birmingham, whereas London's highly syncretic 'desi' community and cultural practices suggest a different construction of desiness altogether which I will further explore in the next section.
Helen: Earlier, you referred to people who were really into 'culture' as being 'desi'. Can you explain this further? Why would you use it in that context? Nisha: Yeah, I'm gonna start generalizing the two people, but basically, people from Birmingham are very, very much in touch with their roots . . . whereas in London, lifestyles are different, people are busy, families are scattered around . . . Birmingham is just a lot more Indian and traditional, and I'd say probably 60% of the kids here [London] are more into their various music type whereas in Birmingham, people would say 'we love bhangra and that's it!'. Helen: Okay, would you ever refer to yourself as 'desi'? Nisha: Oh yes, 100%. Helen: Okay, when I talk to Londoners, of our generation, they don't like to use the word 'desi' because it has certain connotations. Nisha: Oh no, I'm 100% 'desi', but again I'm from the Midlands, I was born and brought up in the Midlands. I have a very big family background there and we were born and brought up listening to Indian music. You know, I am very much up for tradition and the festivities that we have, and I try and do them here even though I'm alone. So I would say I'm 100% 'desi' and I do feel that the Londoners our generation, in general, not just the bhangra industry, do shy away from that word.
On the other hand, Nisha's construction of a diasporic local space for the desi community in Birmingham brings to light how these particularities of diasporic forms of belonging can be problematic in reflecting hegemonic or dominant relations of power. Ang (2001) , for example, argues that diaspora is problematic because members of a diasporic community are meant to rally around a sense of shared ethnicity that then creates a unified collective identity. Yet, this does not take into account the internal differences and disjunctures still present within the community. Relatedly, Britain's Asian communities have vastly different histories and relationships with each other, with the past, with Britain and a sense of 'home'. Following from this, Nisha's conflation of 'Asianness' using the dominant signifier of 'Indianness' suggests that despite imagining a singular Asian community in Birmingham in actuality, 'desiness' can only speak for the specificity of the Indian Birmingham community, not for the entire Asian community, which in Birmingham is very heterogenous. 4 The term 'desi' can become a terrain of struggle between different and competing claims to the ownership of the term where religion and class are also significant factors to how 'desi' gets reimagined within this local, subnational space. Thus, the boundaries that are drawn around desiness, such as in a position open to those with Indian background, reinscribe the often unspoken internal tensions around who and what gets to represent and speak for the diaspora where less dominant positions and histories -of nation, ethnicity, religion and regionalismstruggle to also stake a claim within this subnational space.
'More for the younger generation': 'desi' in space and time As explored above, diasporic constructions of a 'desi' identity are grounded in the specificities of space, place and particular histories. Further, a 'desi' diaspora is materialised not only through space and place, but indeed through time (Ang 2001) . Adz, a 21-year-old London entrepreneur and owner of an online hip hop record shop, echoes Nisha's views that young Asian Londoners do not often use the term to identify themselves. However, he also adds another dimension to this reading by discussing how age is a major factor in who (and what) gets to be 'desi'. As with the examples discussed so far, Adz's version of 'desi' offers up another way of looking at the diasporic negotiation of 'roots' and 'routes' signalled within the way desiness is constructed, in this case in relation to generation and the cultural politics around a competing term 'British Asian'. So while Nav's vision of a transnational and imagined 'desi' community presents one way of understanding desiness, Adz offers a competing, alternative vision of Asianness that is highly local and nuanced around the term 'British Asian'. Identifying as British Asian suggests that this sense of an imagined diasporic community that spans across geographical distances is always creatively negotiated through lived body experiences, so that the imagined community is anchored to spaces and places and conceived of through embodied experience.
Yet, as Adz points out in the above quotation, 'desi' is used by younger members of the diaspora, even if it is just used as a term of 'culture' to describe diasporic South Asian cultural forms. This suggests that there has been a wider shift in the way that greater access to information and communication facilitates the making of newer transnational diasporic connections and identities that add to existing local ones. That is, local British Asianness exists now alongside desiness. Scholars have explored some of the ways young people particularly of minority backgrounds have creatively taken up digital communications to forge new public spheres which have in turn demanded a rethinking of traditional categories and meanings of diaspora and the effects and processes of globalisation (Gajjala 2004 , Everett 2009 ). In the case of youth and music culture, digital technology (which compresses time and space) has allowed for niche music cultural practices and cultural products to be instantly downloadable and accessible to wider diasporic communities outside of the United Kingdom, including Europe, the United States and Canada, allowing for the possibilities of 'virtual scenes' (Bennett and Peterson 2004) . Internet radio stations, many of which first originated within the UK Asian music scene, such as 'desihits!.com' and the newer Internet news site 'Brit Asian' have become important sites for all news 'desi', aggregating information on Bollywood, bhangra and urban music news into one site. These sites which cater to a young and mostly British Asian audience and showcase artists and their work routinely make reference to these artists as 'desi', whether they are from the United Kingdom, France, the United States, Canada or anywhere else in the diaspora. This is significant because this digital space situates locally grounded 'British Asian' diasporic identities within the wider context of a transnational 'desi' community. Nayak (2003) refers to this stretching of identities and boundaries as part of the 'local-global nexus' that then creates new subject positions for young people. Thus, the increasingly popular use of 'desi' perhaps amongst a younger generation who have ready access to the Internet suggests how certain youthful diasporic practices are spread through forms of popular culture which are then mediated and made accessible through the use of digital communications. Thus, 'desi' should be understood as a form of creative cultural engagement which is produced in and through performance so that their meanings are never preset or essential but constantly renegotiated through the creative everyday practices of contemporary youth (Bhabha 1994) .
Conclusion
The construction of a 'desi' identity reveals the tensions between the 'here' and 'there', the 'then' and 'now' and the 'roots' and the 'routes' that constitute a diasporic politics of identity. Among the members of the urban Asian music scene, what it means to be 'desi' reveals how diaspora is practised, negotiated and actually lived out as a phenomenon. Therefore, desiness shows how diaspora is both backward looking and forward looking in its actual practice (Brubaker 2005) .
These discussions offer up alternative perspectives to dominant representations of Asianness as a cohesive and homogenous identity. In fact, the concept of diaspora is filtered and experienced through different scales or dimensions that highlight the contradictions of what Gilroy (1995) refers to as the 'changing same' of diasporic formations; of identities always in process and shifting but still always there. Instead, the politics of a 'desi' identity indicates how significant it is to recognise the lived specificities of being Indian, Pakistani, Sikh, Muslim and growing up in London in the 2000s in constructing Asian identities.
Desiness also highlights the continuing importance of popular culture production in identity formation. Popular music migrates, gets taken up, reappropriated and reimagined. Through a constant engagement with Asian diasporic popular music and other forms of culture, 'desi' can articulate a transnational diasporic trajectory that is not just tied to the nation but demonstrates that commonalities of diasporic experiences are recognised and fostered that push beyond the boundaries of the neighbourhood, borough, city and nation. 'Desi' is meaningful when made alongside ideas around what it means to be Asian and a West/East/South Londoner (or from Birmingham, Leeds, Bradford, etc.) and how that connects you to young Asians in New York, Toronto and the Bay Area. These ideas, practices point to how these young people envision community, ties and ways of belonging to both the hyperlocal and the transnational and global. Thus, 'desi' becomes one way of articulating the ambulatory and the ambivalent that marks our contemporary experiences of identity and belonging. Notes 1. South Asian migration to the United Kingdom occurred most rapidly within the postwar period that corresponded to labour shortages in Northern and Midlands industrial sectors (Vertovec et al. 1991) . South Asian mass migration to the United Kingdom was primarily for economic reasons and many were unskilled labourers from specific areas. In comparison, immigration of South Asians to the United States, particularly on the West Coast was much later in the late 1970s, and many came after who were mostly highly skilled labourers in the technology, medical and legal professions (Prashad 2000 , Shankar 2008 
